This paper aims to positively engage with the religious character of many development contexts through an exploration of my own field work in Mindanao. Through problematising a secular development industry and building on the momentum of the religious turn some scholars have identified, I share my initial explorations of how a postsecular framing might offer an alternative approach to development and peacebuilding. Through a deconstructive framing of the religious-secular binary I analyse the practices of one small NGO and suggest that a practice of 'journeying with' -Muslims and Christians on the shared philosophical/theological project to nourish each other's faiths -can contribute to material and spiritual benefit, and the conditions to enable this.
This is an Accepted Manuscript of an article published by Taylor The culture of the wretched of the earth is deeply religious. To be in solidarity with them requires not only an acknowledgement of what they are up against but also an appreciation of how they cope with their situation. This appreciation does not require that one be religious; but if one is religious, one has wider access into their life-world Cornel West 1 While religion is an important dimension in the lives of many people across the globe, until recently it has tended to be ignored or marginalised by international development research, policy and practice
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INTRODUCTION
The fields of development and religion have arguably never been comfortable partners.
International development scholars, policy makers and practitioners have engaged in successive models of development from modernisation theory to current thinking around liberal peace and security, which have actively marginalised the religious. And yet the contexts of much development work are inherently religious. Conversely, the conflating of security and development 3 combined with the work of the 'war on terror' to integrate religion into foreign policy 4 , has fostered a greater attention onto 'fragile' states and the rise of extremism, which in one of its forms perceives to draw strength from a certain type of religion. In this paper I suggest that the predominantly secular development community needs to find a way to work with religious communities authentically and better than it is now, where in contemporary mainstream development discourses religion ranges from a barrier to development and/or peace to permissible only in its liberal (western) form. In this paper I draw on the resources of philosophy and theology in an attempt to explore a new approach for development practitioners and scholars that exceeds the current secular-religion dichotomy. Using a postsecular framing I explore a development practice witnessed during ethnographic research in Mindanao, asking
if it may present a way of engaging authentically with religion, and on religion's own terms, while simultaneously upholding a non-reified idea of religion watchful against authoritarian manifestations which may lead to violence. I then reflect on how a post-secular framing can be helpful in a post-development approach to bring about both discursive and material change.
RELIGION AND DEVELOPMENT
The development project is arguably based on a hegemonic idea of progress and informed by European Enlightenment thinking. It is no surprise therefore to find that it is fiercely secular.
For many decades the development industry has assumed that as developing societies modernise religion will become less significant. Here, religion is not only sidelined, but its diminished significance is deemed desirable, as according to Stiglitz, Nobel Prize winner and former chief economist at the World Bank, the task of development is the 'fundamental transformation of society, including a change in preferences and attitudes, an acceptance of change and an abandonment of many traditional ways of thinking' 5 . Such 'traditional ways of thinking' and 'preferences and attitudes' would include religion. This reflects the common thinking, captured by Eade, that the local and traditional 'are even now seen as a brake on development, while the international development agencies and their national counterparts regard themselves as culturally neutral -if not superior' 6 . These assumptions found in modernisation theory are no less prevalent since the theory's fall in popularity, and now similar assumptions are upheld in the contemporary discourses that merge security and development together to advocate liberal peace. Within this field secular/ism, the West, democracy and modernity are hyponyms of each other -they share the same semantic field and we cannot talk Western science, we find a normative script that continues to frame development as technocratic solutions based on the Western values of free markets, individualism and secularism against 'the ignorant, the residual, the inferior, the local and the non-productive' 7 strengthening the postdevelopment call for alternative approaches to development.
However, just as in other disciplines, development literature and practice has also been experiencing something of a resurgence of religion. Accompanying a secular development stance, a growing body of scholarship and practice appears to be embracing religion. According to Clarke there has been a recent shift of development practice and scholarship now engaging the 'religious' that it once side-lined 8 .
The new religion and development agenda is arguably the coming together of many different trends: 1. a rise in the religious right in the US (but not exclusively) increasing funding to Faith Based Organisations (FBO); 2. a shift in development approaches towards a more interpretivist approach which provides space to consider different ideas of what development means, including religious ideas; and 3. the rise of the NGO and civil society as a means of delivering development projects, which have resulted in bottom-up approaches that typically retain the faith of the communities from which they emerge 9 .To this we can add the increased interest in religion, particularly Islam, after the co-ordinated 9/11 attacks 10 .
This recent religious colouring of parts of the development industry warrants further investigation, however is not the aim of this paper. A preliminary and brief review would however suggest that it does not describe mainstream development discourse, which is still emerging within the field of development, I feel that it still has some way to go. From my own post-development standpoint, the resurgence of religion in development feels like it contains the potential to create promising spaces for an authentic and productive two-way conversation with religion, but this has yet to be realised.
However, while I consider the recent shift in development literature and practice as a promising extension to development thinking, and one that warrants more investigation, I am also cautious of finding an answer to the issues of secularism through merely bringing religion 'back in' (to development). This is because I see religion as an inseparable part of the secularism discourse, as I will go on to explain in the next section. For me, to limit addressing the problems of secularism through the sanctioning of faith-based development NGOs and the co-opting of religious leaders as development partners, while of some value, neglects to address the issues created through the discursive work of the secular-religion dichotomy.
SECULARISM AND RELIGION
Secularism and religion are often set up against each other, as if they were oppositional terms, however this hides their intrinsic interconnectedness and shared trajectories. There is no simple choice between secularism or religion, as some commentators like to imagine, often branding critiques of secularism as 'pro' religion. Instead of understanding things as secular or religious it is important to recognise that there are integral to each other, that, as Asad asserts, 'although religion is regarded as alien to the secular, the latter is also seen to have generated religion' 17 . and rationalism that distinguishes the secular from the religious elevates the key secular value of instrumental rationality. As Appleby argues '"fundamentalism" is a thoroughly modern phenomenon: these would-be defenders of the traditional religion approach the scriptures and traditions as an architect reads a blueprint or an engineer scans his toolkit… they grow impatient and angry with mere traditionalists , who insist on disciplining themselves to the tradition as an organic, mysterious, nonlinear, irreducible, lifegiving whole' 25 .
Here we see how liberalism and fundamentalism are both born of an enlightenment reading of the worlds they inhabit, which demote the non-scientific (mystic, philosophical, ethical etc. drawing on the works of Clifford 28 and Lather 29 , my research does not claim to be systematic or representative, but instead offers metaphor and partial truths in an attempt to evoke.
However, it should be noted that metaphor here does not mean merely illustrative in this case.
It is more a recognition that ethnography cannot provide a transparent representation of a said 'original' and to hold the process of mediation in sharp focus. The aim of my research was to explore practices of translating peace and local peace knowledges 30 .
The problematic categorisation of western religion/secularism onto non-western societies and the daring generalisations it accomplishes 31 In this overtly religious context, the site of a long-running, protracted armed conflict framed around religion and where local understandings of peace were equally framed by religion, a variety of donor and development agencies work in, on and around the conflict. 
A POSTSECULAR RESPONSE
A postsecular approach works to address the issues created through the discursive work of the secular-religion dichotomy, evoking Lefort's warning 'that any society which forgets its religious basis is labouring under the illusion of pure self-immanence' 34 . However, as Calhoun et al 35 argue, the severing of the religious from society is just what we have done in the contemporary academy. In the field of International Relations 'the peace of Westphalia gave the field… a presumption of the adequacy of "secular" understanding. That this was rooted in a mythic understanding, rather than a clear historical appreciation of the relationship of states to religion in and after 1648, didn't reduce its power' 36 . Furthermore, the enlightenment myth of differentiating between pure reason and religion arguably informed the more recent separation of the social sciences from the humanities, with social sciences in pursuit of scientific 'objectivity' and its accompanied status. However, the prominence of religion in the social, from shaping our values, to influencing our laws, to informing our art and architecture, to even the very notion of secularism itself, makes this break untenable, as we are now more widely beginning to realise in our current 'resurgence of religion'. Now, therefore, the humanities, with its knowledge of religion and philosophy, appear to offer social science an important theoretical resource as we think about development and conflict.
The postsecular, like the secular, has different understandings and meanings ascribed to in by different actors 37 . I will, therefore, outline my understanding and use of the term postsecular.
For me, the use of the prefix 'post' suggests something of the deconstructive/reconstructive, and so works to undermine the certainty in strong, and consequently inherently violent, inscribed in the name of God, but not only there, for Derrida could say whatever he has to say without the benefit of this name, because this name is endlessly translatable into other names, like justice or the gift, all of which hold out the promise of something to come 43 .
Here the name of God should not be understood as a proper noun, whose borders are to be policed rigorously but an open-ended promise in the processes of translation.
In the remainder of this paper I explore how the notion of 'journeying with' encountered in my field work in Mindanao is premised on such a weak understanding of 'god'and raises a praxis of doubt and uncertainty which might provide a postsecular practice to address some of the development dilemmas around conflict, development and religion.
A postsecular approach to development in Mindanao
In this section I will draw on the previous thumbnail introduction to the conceptual issues around secularism to illustrate how a postsecular approach can inform a (post)development practice, with specific reference to the practice of journeying with in Mindanao.
It is important to stress at this point that while I am using the term 'postsecular' to describe and From a development perspective, this postsecular practice achieves four important roles: 1. it challenges the normative development discourse; 2. it broadens the role of faith beyond instrumental and narrow definitions; 3. it challenges the reification of religion that can fuel conflict; 4. it produces positive discursive and material change in the development of communities.
Challenging the normative development discourse
As Jones and Petersen point out in their review of the recent work on religion and development, there is a problematic way that normative development discourses assume that 'there is something called secular development which is distant form the religious idiom' 44 
The role of faith beyond the instrumental
The practice of journeying with is the intentional partnership across diverse groups in the shared philosophical/theological project to nourish each other's faiths (Muslim and Christian).
Because faith/religion in a non-secular context encompasses more than in Western traditions, for example something that is deemed secular in the West will be considered a variation of the spiritual, the shared theological project is indiscriminate from the community development projects that it yields and through which further exploration is orientated around.
Malikha Bridge anticipate that 'As we hope the communities we serve are transformed by our obedience to the message of the Gospel, we want to be transformed by the manner in which This is an Accepted Manuscript of an article published by Taylor Bridge's stories it appears that religion plays an important role in destabilising concrete and fixed accounts.
As much as it may be convenient to ignore the religious nature of Malikha Bridge, to side-step it as an issue of group identity rather than group practice, or to reduce it to a pragmatic means of delivering development projects, the religious nature of the group is the catalyst for the However, it is important here to also underscore an important dilemma in weakening religion -that the weakening of a reified religion should not lead to its complete expiration. The challenging of the reification of religion is not to undermine religious practices in a multicultural melting pot. As Asad argues with Muslims in Europe, Enlightenment claims to universality work to disseminate the 'idea that people's historical experience is inessential to them, that it can be shed at will' instead 'Muslims, as members of the abstract category "humans," can be assimilated or (as some recent theorists have put it) "translated" into a global 
Discursive and material change
The final aspect that I have identified in facilitating the postsecular act of journeying with is material change. This is not just a discursive exercise, journeying with is also concerned with material change. Faith, as it is practiced here, is not just the catalyst or motivation by which to deliver a 'solution', faith is the work itself (rousing James 2 v 17). The lack of a separation between the secular and religious informs a view where everything is a variation of the spiritual.
This is an Accepted Manuscript of an article published by Taylor construction of preschools, water projects and communal toilets 64 , Malikha Bridge work towards addressing the material needs of the communities.
CONCLUSION
In this paper I have explored how one NGO in Mindanao has created a space where faith is taken seriously on its own terms and is respected in public discourses. However, this space simultaneously undermines and deconstructs a reified and strong notion of religion that polices boundaries of the religion or the public space. It is in the coming together of these characteristics that I glimpse a possibility of the postsecular. What appears to be important in the particular practice of this NGO is the doubt characteristic of mystic traditions, renewed in a contemporary setting. In their praxis of doubt and uncertainty Malikha Bridge we find have found an approach that neither reifies religion nor relegates it to the private sphere. Instead it challenges the notion that there are separate religious and rational components of a person, or religious and worldly concerns. It also celebrates faith and 'gets involved' with it on its own terms, actively rousing and evoking its character, while simultaneously it protects people of faith from entrenched and strong reified notions of religion that erode the potential messianic 'to come' through a violence of closure. These practices offer important lessons for the development community and scholars, and so some way to answering Jones and Petersen's This paper has explored a practice that touches on many current 'development' issues and debates: peacebuilding, security, material change (development), the political (Lefort), grassroots engagement and the religious turn. While this paper has been largely theoretical it has applied its ideas to practice, and in this hopes to evoke potential lessons and insight for development practitioners to adopt a new approach to the spiritual that replaces the need to silence, regulate, convert, colonise, or define oneself against the other. 
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